feature of these groups is a belief in the doctrine of sanctification or holiness, a second distinct work of grace that follows the experience of Christian conversion, the first work of grace. According to Wesley (1966) and his followers, conversion involves the forgiveness of sins while sanctification involves the cleansing of a person's sinful nature. The emphasis on personal holiness accompanied a social consciousness and concern for the less fortunate, a tradition that is most clearly illustrated by The Salvation Army, a Wesleyan/Holiness group whose co-founders had been Methodists in England.
A commonly reported pattern in the history of church organization is the gradual movement and transition over time from "sect" to "church," the tendency for groups that originally espouse views that reject their social environment (sects) to move gradually to acceptance of views that embrace the social environment (churches) (Johnson 1963 (Johnson , 1971 ; also see Bainbridge 1997: 31-59; lannacone 1988; Stark and Bainbridge, 1996) . Observers within Wesleyan/Holiness denominations suggest that these groups have proceeded along this continuum over the last century, and leaders have expressed concern that the unique tenets of the Holiness movement are disappearing or may have already been lost (e.g. Collins 1999; Drury 1994; Taylor 1999; Wall 1990 ).
Any such changes on the organizational level no doubt reflect alterations in the views of individuals, as church leaders and members gradually abandon traditional beliefs and practices and adopt ones that are more similar to the larger society. By exploring variations in the beliefs of individuals within particular sectarian groups we may learn more about social forces that promote the sect-to-church movement. This paper explores this issue among Wesleyan/Holiness clergy. We look at the extent to which contemporary Wesleyan/Holiness clergy adhere to traditional views regarding sanctification, examine variables that can account for variations in their views, and also look at the relationship between their positions regarding sanctification and attitudes toward other religious, polit ical and social issues.
RELATED LITERATURE
While informed by a broad tradition of work within the sociolog research questions are necessarily exploratory in nature. A review from 1975 to the present and of the ATLA Religion Database from uncovered no articles that specifically examined Wesleyan/Holiness c cle (Dann 1976) looked at the Holiness Movement, tracing its spatial d to the mid twentieth century. Our analysis addresses important issue in which secularization and the sect-to-church movement occur amo to fill the void in sociological writings regarding the Wesleyan/Ho analysis also incorporates historical insights regarding the Wesleyan/ We use both fields of study because there is so little sociological w and to illustrate how an understanding of historical and theological sociological investigations of dynamics within religious groups.
Theoretical Background
Sect-to-church theory suggests that, over time, religious organizat tension with their environment (e.g. Johnson 1971; Stark and Bain tend to become more church-like as restrictions about behaviors diminish and church doctrine becomes more accepting of the surrounding environment. Surprisingly little writing, however, has examined the micro-level processes that produce these changes. As with any organization, the sect-to-church transformation no doubt occurs because individual people develop different beliefs and adopt different behaviors. Such large scale organizational changes occur gradually and often involve the actions of many different individuals, yet the sect-to-church literature provides clues as to why and how these changes might occur.
First, it is possible that the sect-to-church dynamic reflects the changing composition of individuals within the group, a process of generational replacement. For instance, Finke and Stark's (1992) extensive analysis of religous history within the United States documents the ways in which Methodism changed as members became more middle class and traditional strictures against behaviors such as card playing and dancing gradually disappeared. As older members died and younger generations replaced them, the tension between Methodism and the surrounding environment diminished dramatically. In general, the sect-to-church dynamic could reflect the growing predominance of a generation that is more comfortable with the surrounding environment and thus more likely to adopt beliefs and practices that are less in tension with the larger society. Factors that could promote such generational differences include greater education of members and exposure to the wider society as well as the growth of the group to encompass a larger portion of the population, thus potentially including people who would be more comfortable with the larger society (see Johnson 1971; Stark and Bainbridge 1996) .
Second, the sect-to-church dynamic could reflect organizational characteristics and the extent to which a denominational culture can protect against such changes. That is, individual influences on change occur within organizational cultures and such cultures can potentially either promote or deter such change. For instance, groups that are less tolerant of dissent or have a more highly structured belief system might be more likely to inhibit the sect-to-church change while groups with a less structured system could be less likely to do so.
Organizational leaders are especially important with respect to organizational change. Clergy generally serve as opinion leaders for their congregations. Through the topics they choose to emphasize in sermons they are a key source of doctrinal views and beliefs.
Thus, the most accurate examination of the sect-to-church dynamic should probably focus on clergy rather than parishioners.
The optimal design for studying the sect-to-church dynamic would probably be to explore changes in individual views and denominational composition over several generations. A more practical alternative is to examine variations in attitudes among clergy within a set of denominations that have historically held similar theological positions. If a group were in the process of moving to a more church-like orientation, it would be expected that there would be variation in the beliefs of individual members. We examine beliefs of clergy within three Wesleyan/Holiness groups in order to examine the influence of factors related to both generational replacement and denominational culture on such variations.
The Wesleyan/Holiness Movement John Wesley's evangelists brought his teachings, including the doctrine of sanctification, to the American colonies from England in the mid 1700s, resulting in the organization of The Methodist Episcopal Church in 1784. While sanctification was part of the Methodist message, it experienced a revival in the early nineteenth century, fostered in large part by Methodist lay theologian and preacher Phoebe Palmer (Bassett 1911; Raser 1987; White 1986 ).1 Over time several groups split from Methodism, in what can be seen as a classic example of the sect-to-church dynamic (Finke and Start, 1992) .2 Other denominations that accepted the doctrine of sanctification resulted from the organization of members from a variety of groups. Ultimately, these new sects comprised the Wesleyan/Holiness movement.
Our study focuses on three Wesleyan/Holiness groups: the Church of God (Anderson, Indiana), The Church of the Nazarene, and The Evangelical Church of North America. Historically, the Church of God's emphasis has been on sanctification as well as primitivism by returning to New Testament principles. Seeing themselves as a movement rather than a denomination, the Church of God has refused to join inter-denominational organizations, including the Christian Holiness Partnership (CHP).3 Due to its focus on unity, the Church of God has been racially integrated throughout its history, with African Americans comprising about twenty percent of its membership (Stanley 1995; Telfer 1981) . Although the Church of God is non-creedal and maintains that the Bible is their "rule of faith," a distinctive "doctrinal culture" has emerged that clearly places the group within the Wesleyan/Holiness movement. The Church of the Nazarene resulted from a series of mergers between independent holiness groups, many of whose members and leaders had Northwest, believed that the UMC was too liberal and refused to participate in the merger. Table 1 provides a summary of this information as well as more data on creeds, church polity and involvement in ecumenical groups.
Research Questions and Hypotheses
Even though these Wesleyan/Holiness groups share social networks and a traditional belief in sanctification they are now, with the possible exception of The Evangelical Church, several generations removed from the founding members. Based on literature within the sect-to-church tradition it could be expected that these denominations may be losing features that distinguish them from other American Protestant groups, much as the comments of the Wesleyan/Holiness leaders noted above (Collins 1999; Drury 1994; Taylor 1999; Wall 1990) would suggest. Thus, we first explore the extent to which contemporary Wesleyan/Holiness clergy subscribe to the original doctrine of sanctification.
Second, we examine the ways in which variables related to denominational culture and generational replacement influence variations in beliefs regarding sanctification. With regard to denominational culture it might be expected that clergy in the groups that have espoused creeds (The Evangelical Church and the Nazarenes) could be more likely to We limited our study to the state of Oregon for both practical and theoretical reasons.
The first simply reflects the nature of our personal contacts and the ability to obtain accurate lists of clergy within the chosen denominations, which are generally maintained on a state-wide basis. The second reflects the nature of social networks and cultural differences among denominations from one area of the country to another. Churches, even within the same denominational framework, can differ substantially in their modal beliefs and attitudes from one part of the country to another.5 Thus, our decision to limit our sample to only one state provides an important control, for we remove variations in belief that could be caused by regional and cultural differences.
The clergy completed an eighteen-page survey that covered three general areas. The first included many questions related to theology and the church, tapping pastors' theological views, their conception of the proper mission of the church, their personal spiritual practices, their position on various church practices, and some basic information about the churches they pastor. Information from this section of the survey was used to develop measures of the pastors' views regarding sanctification, their theological position, and demographic information about their churches. The second general area included a number of questions regarding contemporary social and moral issues and their political affiliations and views. Questions from this area were used to develop measures of the pastors' attitudes regarding political and moral issues and their self-described political orientations. Finally, a series of questions concerned the pastors' personal lives. Information from this section was used to develop measures of demographic and background characteristics. Complete information on each measure used in the analysis is given in the results section below.
A simple analysis of frequency distributions was used to answer the first research question regarding the extent to which pastors subscribe to the original doctrine of sanctifica-tion. The second research question regarding variables that explain these differences was explored through regressing pastors' views of sanctification on denominational affiliation, demographic variables, and measures of other religious beliefs. Multiple regression was also used to examine the third research question regarding the influence of views on sanctification on views regarding relationships with other denominations, moral issues, and social and political topics. Each of these variables was regressed on the pastors' views on sanctification and, for control purposes, their denominational affiliation and other variables that might influence such attitudes including age, education, and self-described political orientation.
There were only a few cases of missing data, and these appeared to be randomly distributed among items in the questionnaire. Thus, mean values were substituted for any cases with missing data in the multiple regressions. This substitution did not alter the substantive findings reported below.
RESULTS
To what extent do contemporary Wesleyan/Holiness clergy s the original doctrine of sanctification?
The clergy responded to five questions that assessed the degree to which to the traditional doctrine of sanctification: 1) Do you believe that the exp tification or holiness is a second distinct work of grace? 2) Do you believe variation in the extent to which they believe in some of the particular a emphasis that they place on sanctification in their preaching. Three quart holiness is a second distinct work of grace and that it is very imp Wesleyan/Holiness churches to emphasize sanctification today. Almost two clergy indicate that they are very familiar with the historic teachings on san the other hand, less than a third of the clergy indicate that they preached on many times during the last year, and almost as many indicate that they d or twice or not at all. Similar numbers express doubt regarding the doctrin (31% responded "not sure" or "no").
Responses to these questions were combined into an additive scale (coef .63). Those with a higher score on this scale are less likely to believe san second distinct work of grace, less likely to believe in eradication, not very the Holiness movement's teachings, don't think it is important to emphasiz today, and haven't preached on it recently. While, theoretically, scores on range from 5 to 20, in reality, they ranged from 5 to 16, with a mean of 8 and a standard deviation of 2.5. Thus, there is a large amount of support f views of holiness, but a substantial number of clergy who doubt some trad of the doctrine.
What variables can explain differences in adherence to traditional views?
It was expected that variation in views toward sanctification could be explained by differences in denominational affiliation as well as variables related to generational replacement. Preliminary analysis indicated a strong effect of denominational culture, with Church of God clergy most likely to hold nontraditional views (mean = 9.9) and Nazarene clergy least likely to do so (mean = 6.9; mean for Evangelical Church clergy = 8.4; F = 18.90, df= 2, 129; p < .001). Two dummy variables were constructed to represent the three groups, with the reference category being Nazarene.
The clergy range in age from 24 to 77 (mean = 47 years, s.d. = 11.2) and serve churches with an average Sunday attendance that ranges from 13 people to 800 (mean = 164, s.d. =163).6 Eighty-four percent are senior or solo pastors, 14 percent serve as associate pastors, and the remainder are in other positions.7 A substantial number of the clergy (27%) report that one of their parents had been a minister. Education is measured on an 8 point scale ranging from high school completion to graduate degrees. Almost all report that they have finished college, and over two-thirds have attended seminaries or graduate schools.8
As one would expect, the Wesleyan/Holiness clergy, as a group, have very similar views regarding many theological issues. They are virtually unanimous in stating their belief in a personal God, in the Trinity, in the immortality of the soul, and in the full deity, bodily resurrection, and personal return of Christ. In addition, virtually all believe in the "personality of Satan" and that heaven will be a real place. Only two of the questions regarding beliefs elicited variation in views: While almost two-thirds say that they believe the literal story of creation as presented in Genesis, the remainder express varying degrees of doubt. Similarly, while 70 percent believe that "Christianity is God's only authentic selfrevelation to humanity," the remainder prefer the less strict tenet that "Although there is truth in many religions, Christianity is God's fullest revelation."
Besides asking clergy about their religious beliefs, the survey asked respondents to designate their "theological position." Again, there is substantial agreement among the clergy, with almost none saying that they adopt liberal, neo-orthodox, feminist, or liberation views. Two descriptors provide enough variation to be included in our analysis: moderate, marked by 16 percent of the respondents, and conservative, marked by 30 percent.
Preliminary analysis indicated that the designation of moderate is a better predictor of our dependent variable and is used in our model.9 Table 2 gives the means, standard deviations, and bivariate correlations. The correlations in column one of this table reflect the denominational differences in views on sanctification noted above and also indicate that more nontraditional views on sanctification are held by clergy from larger churches, those who are the children of ministers, have higher levels of education, are younger, are less likely to believe the literal creation story or reject the validity of other religions, and who call themselves "moderates." The correlations in columns 2 and 3 indicate significant differences among the clergy from the three denominations in the size of church that is served, level of education, and some beliefs. Church also tend to be less likely to accept the validity of other religions than eithe Church of God or Nazarene clergy (F = 4.19; df= 2,141; p = .02). Finally, Church of G clergy tend to have lower levels of education and Evangelical Church clergy tend to ha more education than Nazarene clergy (F=9.11, df=2,143; p < .001).
Other relationships within the table are small to moderate in magnitude. Clergy servi larger churches are more often the children of ministers and have higher levels of edu tion. Later generation pastors and more highly educated clergy more often doubt the cr ation story and describe themselves as moderate. Responses on the three belief items a positively correlated, with clergy who doubt the Genesis story also more likely to reco nize the validity of other religions and describe themselves as moderate. Table 3 gives the results of the regression of views toward sanctification on the inde pendent variables. Close to half of the variation in nontraditional views on sanctificati can be explained by the variables included in the equation. Most significant is the influ ence of denominational affiliation, followed by church size, self designation as modera age, belief in the creation story, and second generation in the ministry. The influences recognition of other religions as valid and level of education are not significant. The dir tion of all relationships is identical to the bivariate results in Table 2 . How are views on sanctification related to views on ecumenical, moral, and social, andpolitical issues?
Our third research question concerns the influence of the clergy's views of sanctification on their views regarding relationships with other denominations, moral principles, and social and political issues. There is little variation in the clergy's views regarding cooperation with other denominations, with virtually all of the pastors supporting such cooperation in general. Yet the clergy differ in the extent to which they believe their church should merge with other denominations, with almost a fifth saying yes, close to a third saying "yes with reservations," and fully half replying no. They also differ in their views regarding cooperation with religious organizations that link denominations. The majority believe in cooperating with the Christian Holiness Partnership (CHP) and the National Association of Evangelicals (NAE), with less than a quarter expressing reservations and disagreements. In contrast, the majority of the clergy express opposition to participation in the National Council of Churches (NCC) or the World Council of Churches (WCC). Views regarding cooperation with the CHP and NAE are only moderately correlated (r = .25, p=.004), and these two items are examined separately. Views regarding participation in the NCC and WCC are very highly correlated (r=.81, p<.001) and are combined into an additive scale. Higher scores on each of these measures indicate greater opposition to relationships with other groups.
Some questions involving moral issues asked about the clergy's own views as well as their standards regarding behaviors of church members. When asked how they would react if an active member of their congregation was involved in a stable lesbian or gay relationship, was living out of wedlock with a member of the opposite sex, was sexually active with a number of partners, or was having an affair with someone else's husband or wife, the pastors voice virtually unanimous disapproval. However, when asked about a congregant who got a divorce and wanted to continue teaching Sunday School or who got a divorce and wanted to keep a leadership position in the church, their responses indicate more variability, with only about a fifth indicating disapproval to both circumstances. Responses to the two items regarding divorce are highly correlated (r = .87) and are combined into an additive scale with a higher score indicating more disapproval of divorced church members holding responsible positions.
A second set of questions asked the clergy about issues "that have concerned many Christians." These questions examined views regarding activities that have traditionally been used to maintain boundaries between sectlike groups and the larger society, such as those regarding smoking, drinking, and sex. The clergy express virtually unanimous opposition to smoking cigarettes, smoking marijuana, premarital sex among adolescents, and homosexual relations between consenting adults. In contrast, there is considerably more variation in views toward dancing, playing cards, drinking wine, and drinking other alcoholic beverages, although a large majority express at least some concern with these behaviors. Responses to these items are combined into an additive scale (alpha = .77), with a higher score indicating greater opposition to these worldly activities.
Finally, a large number of items asked the clergy their views on a number of"moral and social issues which have been of concern to Christians both now and in the past."
Responses could vary on a five point scale from strongly support to strongly oppose. Based on the examination of the correlation matrix and results of a factor analysis the items were combined into two separate scales. Scale scores were averaged to increase comparability and, where appropriate, responses were recoded so that a higher score indicates a more conservative or traditional view. The first scale includes views toward political issues, both historically and at the time the survey was given (alpha = .67).10 The average response to this scale is 4.07 (s.d. = .54), indicating relatively conservative political views. The second scale taps issues related to social and moral concerns, (alpha = .79).1 The average score on this scale is 3.53 (s.d. = .54), reflecting moderate to slightly conservative views.12
Multiple regression was used to examine the effect of clergy's views on sanctification on their ecumenical, moral, and social/political views. Each of the dependent variables was regressed on the clergy's views regarding sanctification, the dummy variables for denominational affiliation, age, level of education, and self-rated political conservatism. The latter variable was obtained by asking the clergy, "Would you call yourself a liberal or a conservative in your political outlook?" Six percent of the clergy describe themselves as moderately liberal, 51 percent as moderately conservative, and the remaining 43 percent as very conservative.
Correlations between views of sanctification, denominational affiliation, age, and education are in Table 2 and discussed above. Political outlook is negatively correlated with nontraditional views on sanctification (r = -.28, p=.001), indicating that those who reject the traditional views tend to be more politically liberal. Church of God clergy rate themselves as significantly less conservative (r=-.24, p=.004), but the correlations of political views with age, membership in The Evangelical Church and level of education are close to zero and statistically insignificant.
Bivariate correlations between the independent variables and each of the dependent variables are given in Table 4 , and results of the multiple regressions are given in Table 5 .
The standardized regression coefficients in Table 5 may be directly compared to the correlations in Table 4 .
The results in Table 5 indicate that views regarding sanctification have a significant influence on only one of the four variables used to measure ecumenical attitudes, with pastors who have more nontraditional attitudes regarding sanctification being more opposed to cooperation with the Christian Holiness Partnership. This influence is independent of denominational affiliation, age, education, and political orientation. Although the zero-order correlations in Table 4 indicate that more nontraditional views regarding sanctification are significantly associated with opposition to participation in the National Association of Evangelicals, this relationship is spurious, disappearing when affiliation with the Church of God is introduced as a control variable. Views regarding sanctification have no influence on at church leadership positions in either the bivariate or m toward sanctification have a strong and highly significan worldly activities in the bivariate results (Table 4) , this in cant level in the multiple regression analysis due to the as iation, age, and political conservatism with views toward activities. All of the control variables in the analysis appe on views toward the worldly activities than do attitudes t Finally, while the bivariate analysis indicates that clergy regarding sanctification are also less likely to report con views, only the influence on social conservatism remain regression. The only significant influence on political con ical orientation. In contrast, pastors who have more nontr tend also to be less socially conservative, independent of age, educational level, or general political orientation. A these results also appear when individual items within eac Affiliation with the Church of God has a significant, in 8 dependent variables in both the bivariate and multiple God clergy are more likely to reject the possibility of me and to oppose participation in the NAE, but less likely to and NCC. They are also less opposed to worldly activities, 
SUMMARY AND DISCUSSION
While the clergy in this study express a large amount of support for trad views, a substantial number express doubts on some traditional doctrinal el a large majority affirm the doctrine of sanctification in the sense that th holiness is a second distinct of grace and that it is very important to emph cation today, somewhat fewer say that they are familiar with the historic substantially fewer indicate that they frequently or even occasionally preac We suggest that the fact that almost a third of the clergy preached on sanc once or twice or not at all in the past year reflects the gradual movement of these pastors toward positions that are more indicative of a church-like organization than the more traditional sect-like orientation of the Wesleyan/Holiness movement.
Almost half of the variation in clergy's views regarding sanctification can be accounted for by the independent influence of denominational affiliation, church size, age, being a later generation pastor, and theological beliefs, a degree of explanation that is relatively unusual in the examination of attitudes and orientations. In addition, independent of denominational affiliation, age, education, and general political outlook, clergy with less traditional views regarding sanctification are significantly more likely to oppose cooperation of their church with the Christian Holiness Partnership and less likely to express views that could be considered socially conservative. We believe that these results have implications for theoretical understandings regarding the process of changes from sect-tochurch as well as implications for scholars of religion and denominational leaders.
Theoretical Implications
While the theoretical basis of, and many analyses within, the sect-to-church tradition focus on organizations as the unit of analysis, our results extend this approach to the level of individuals. Specifically, by examining variations in sect-like beliefs within specific denominations our analysis provides an example of the process that underlies the sect-tochurch transition and illustrates the importance of variables related to both generational replacement and denominational culture.
Generational Replacement -As hypothesized, both younger clergy and pastors of larger churches are more likely to reject traditional views. In contrast, even though the bivariate analysis indicates that a higher level of education is associated with less traditional views regarding sanctification, this relationship disappears in the multivariate analysis. The influence of education on less traditional views appears to be indirect, through the relationship of education with denominational affiliation, church size, and other religious beliefs. More highly educated pastors tend to serve The Evangelical Church, larger churches in all denominations, and to be more likely to classify themselves as theologically moderate. We suspect that these variables intervene in the relationship between education and views regarding sanctification, thus explaining how higher levels of education influence the development of less traditional views. In addition, it must be remembered that there is relatively little variation among the clergy in their years of education. In explaining variations in clergy's views, the nature of their theological training and the type of seminary and post-graduate experience they have had may be more important variables than simply the number of years of schooling attained. Unfortunately, we did not gather these more specific measures. The significant influence of second-generation pastoral status on less traditional attitudes counters the possibility that early socialization in a faith promotes traditional views and instead supports the proposition that the movement from sect to church occurs when those who are "born in the faith," rather than converted, become more numerous (e.g. Stark and Bainbridge 1996: 277) , a key element of the notion of "generational replacement." We were, however, somewhat surprised by this finding, especially because secondgeneration pastors tend to be younger, more highly educated, more likely to serve larger churches, and to have more moderate theological views -variables that also influence less traditional views and that were controlled in the analysis. While some of the total influence of second generation status is indirectly channeled through these variables, a significant net, direct, relationship remains in the multivariate analysis.'3 The multiple regression results indicate that views regarding sanctification have a significant independent effect on only attitudes toward cooperation with the Christian Holiness Partnership and the scaled measure of social conservatism. The association of more nontraditional views regarding sanctification with greater opposition to cooperation with the CHP could be expected given that this group represents traditional Wesleyan/Holiness views. Thus, the rejection of doctrines regarding sanctification appears to be associated with a rejection of the social and organizational ties of the Wesleyan/Holiness movement. The association of more nontraditional views regarding sanctification with less social conservatism was not necessarily expected and, in fact, may reflect a change in the historical association of the Wesleyan/Holiness movement with social issues. The first generations of Wesleyan/Holiness believers understood that sanctification included not only becoming holy themselves but transforming the world as well (Magnuson, 1977) . The fact that contemporary clergy who express more traditional beliefs in holiness doctrines also express more concern with gambling, sexual promiscuity, alcoholism, and the sanctity of human life can be seen as a continuation of this historical association of the Wesleyan/Holiness movement with moral issues. Yet, these clergy are also less l express views that could be interpreted as promoting racial and gender-based ju peace, or general health and well being,14 a pattern opposite to that which would h expected given the historical Wesleyan/Holiness tradition of concern for social abolition, and the poor. We suspect that the retention of traditional views regardi tification may now involve embracing a wider and different range of social issu could be expected from the historical commitments. While traditional areas inclu sition to gambling, excessive drink, and promiscuous sexuality, new issues such sanctity of life, preservation of private enterprise, global isolationism, and ind enterprise have been added."5
Ironically, the clergy who have rejected more traditional theological elements Wesleyan/Holiness tradition are actually more accepting than their fellow clergy social justice elements of the tradition. In contrast, the pattern of social concern by theologically traditional Wesleyan/Holiness pastors may have altered in recent resemble what may be seen as a socially conservative political agenda and to mor ly parallel the social and political agenda of evangelicalism. Thus, changes within Wesleyan/Holiness tradition may reflect two different trends: 1) a rejection of t logical tradition of sanctification with a retention of the social concerns and 2) a r of the theological traditions while moving away from the traditional political and agenda. The pattern of generational replacement may involve alterations on mo simply one dimension.
Denominational Culture -The strong influence of denominational affiliation o attitudes toward sanctification and ecumenical, moral, and social/political issues i ing and provides strong support for the hypothesis that denominational culture ma ence the pace and nature of the sect-to-church dynamic. The strength of these r found that Nazarene clergy are significantly more likely than clergy in the other two groups to describe their theological position as "holiness." Ninety-six percent of Nazarene clergy, 87% of Church of God clergy, and only 76% of The Evangelical Church clergy chose this self-descriptor (chi-square = 9.23, df=2, p =.01).
Implicationsfor Researchers and Religious Leaders
It will be important to replicate our analysis with Wesleyan/Holiness clergy in different areas of the country, with clergy from different denominations, and with lay people as well as pastors. Specific findings uncovered in this work also deserve additional attention. First, church size appears to be an important correlate of clergy's beliefs, but our design did not allow us to disentangle causal relationships between size, beliefs, and other pastoral and church characteristics. Given the growing prevalence of "mega-churches,"
future studies of such groups and their clergy would no doubt be fruitful. Second, our finding that second-generation pastors expressed more non-traditional views independently of other variables was unexpected. The process by which second generation pastors come to exercise more doctrinal independence deserves further scrutiny. Third, our findings regarding the independent effect of views regarding sanctification on attitudes regarding social issues, but not on attitudes regarding more purely political issues, should be explored in more detail, especially in light of recent research that has documented a substantial amount of heterogeneity among members of "conservative" religious groups (e.g. Davis and Robinson 1996; Gay, Ellison, and Powers 1996; Hall 1997: 33; Hart 1992: 156-172; Hoffmann and Miller 1997; Pyle 1993; Roof 1999; Shibley 1996; Smith 1998 ).
Finally, we have suggested that the variations in clergy's views documented in our analysis provide the basis for changes in Wesleyan/Holiness groups from sect-like to more church-like structures. Yet we have no direct evidence for this linkage and future research could employ multi-level and longitudinal designs to examine this process. We believe such work will be most productive if it incorporates both historical and sociological traditions of scholarship.
We also believe that continuing research on understudied religious groups such as those in the Wesleyan/Holiness movement should be an important agenda item for the sociology of religion. Given the important and unique role of these groups in American Protestantism, we were, in fact, quite surprised to find such a lack of sociological attention to them. If such work develops, we believe, based upon the important role of denominational affiliation in our results, that it will be crucial to maintain distinctions between specific denominational groups in such analyses. More generally, our results suggest that social scientists would be well served by paying much more attention to the influence of specific denominational affiliations and traditions.
In groupings of denominational affiliation most often used in sociological analyses the three groups in this study are often placed in inappropriate categories. For instance, in Smith's (1990) categorization they would simply be termed "fundamentalist." Such broad groupings make it easier to analyze large data sets that include representations of many different denominations. Yet they can result in categorizations and labels that are at odds with denominations' theological and historical traditions. For instance, describing Wesleyan/Holiness groups as "fundamentalist" ignores the distinct history of the funda-mentalist tradition as well as the history of Wesleyan/Holiness groups that did not participate in the modernist-fundamentalist controversy but instead were "innocent bystanders" (Stanley, 1998) . Only 12% of the Wesleyan/Holiness clergy in our sample describe themselves as fundamentalist (see endnote 9). Labels commonly used by social scientists can also result in combining groups with very strong theological differences. For instance, Wesleyan/Holiness denominations are often grouped with Pentecostal denominations with an appelation of Holiness/Pentecostal, ignoring the long history of antagonism between the two traditions. Based on the strong independent explanatory power of denominational affiliation found in our results (also see Guth, et al 1996 and Johnson 1998) , we suggest that measurement schemes that ignore the reality of denominational culture and historical heritage can greatly decrease our ability to understand sociological phenomena (see also Dayton 1991; Gay and Ellison 1993; Hart 1992: 172; Woodberry and Smith 1998 ). Contrary to suggestions that denominational differences may be declining in significance (e.g. Wuthnow 1988), our results indicate that, at least among clergy, such denominational differences, even among groups within the same historical tradition, are very strong indeed.
Finally, religious leaders who have voiced concerns that the Wesleyan/Holiness movement is losing its unique characteristics will find confirmation in this work, for our results do indicate the movement of a substantial number of clergy away from the original concerns of the Wesleyan/Holiness tradition. On the other hand, these leaders can find comfort in the sect-to-church analyses, which have documented the dynamic relationship between churches and sects. While historically sects have tended to become churches, these churches, in turn, have experienced divisions and conflicts, producing new sects. 6. The median average attendance was 100, reflecting the fact that a few churches are in size (about 16% had over 250 in attendance each Sunday).
7. To maintain a larger sample size, as well as greater variation in age of pastors (fo ate pastors tend to be somewhat younger than the senior or solo pas Wesleyan/Holiness clergy who responded were included in the analyses. When was limited to only senior or solo pastors, results were obtained that were substan tical to those reported here.
8. Only about 9 percent did not attend religious colleges during some of their un schooling, thus eliminating this variable as a possible predictor.
9. Results obtained with the use of the self designation of conservative are av request. They do not alter the substantive conclusions presented in this paper. C also indicate if their theological position was "evangelical" or "fundamentalist. majority (81 percent) termed themselves as evangelical, but not fundamentalist checked both evangelical and fundamentalist; and the remaining 7 percent chose n 10. Questions in this scale tapped views toward capital punishment, voluntary praye lic schools, tuition tax credits for parents of children attending private schools, la ding discrimination against homosexuals, inclusion of creationism in the curricu public schools, the establishment of Christian elementary and secondary school Reagan's "star wars" program, and U.S. aid to the Contras in Nicaragua.
11. Items in this scale examined views regarding strong governmental sanctions against Apartheid in South Africa, state lotteries, U.S. participation in the United Nations, advertisements of condoms on network TV to help stop the spread of AIDS, sale of alcoholic beverages, abortion if it is needed to save the life of the mother, abortion if the mother wants it because she is unable to support the child adequately, abortion for whatever reason the mother requests it, nuclear disarmament, affirmative action for women and minorities, participation of the church in the so-called sanctuary movement, the Equal Rights Amendment to the U.S. Constitution, stricter gun control laws, and national health insurance 12. We realize that terming these two scales, respectively, "political" and "social/moral" is somewhat arbitrary, for both scales deal with both politically charged and social/moral issues. For example, our "social/moral" scale includes items about nuclear disarmament, gun control, and national health insurance. Our "political" scale includes items about laws regarding discrimination against homosexuals. Still, the two scales are only moderately correlated (r = .35) and, as can be seen in Tables 4 and 5 , have different patterns of correlations with our independent variables. Thus, while both scales tap items that involve politically charged social and moral issues, we have chosen to maintain them as distinct measures.
13. To further examine this relationship we also looked at the denomination in which the pastors were raised. Ninety percent of the second-generation pastors, compared to about two-thirds of the other pastors, were raised in their current denomination. In a post-hoc analysis we explored the extent to which being "born in the faith" rather than converting might account for the effect of second-generation pastoral status. The results indicate that clergy who were raised in their current denomination are slightly less likely to hold traditional views regarding sanctification, but that the influence of this variable is not significant and cannot account for the influence of second-generation pastoral status. In addition, the correlation between being raised in a Holiness denomination and views regarding sanctification is fairly low. Thus, the influence of being a second-generation pastor on holding less traditional views regarding sanctification, while smaller than that of other variables, appears to be robust. Understanding the dynamics underlying this relationship will no doubt require further research.
14. Views regarding gambling, sexual promiscuity, alcoholism and the sanctity of life were tapped by scale items regarding state lotteries, advertisement of condoms, the sale of alcohol, and abortion. Views regarding racial and gender-based justice, peace, and general health and well-being were tapped by items regarding sanctions against apartheid, Affirmative Action, the Equal Rights Amendment, nuclear disarmament, sanctuary movement, participation in the United Nations, stricter gun control, and national health insurance.
15. We realize that these are sweeping statements, but suggest that these concerns reflect the issues that appear within our second measure of moral and social issues, on which views regarding sanctification had a significant independent influence (see Table 5 and footnote 14).
16. For instance, they are the most socially conservative, most likely to disapprove of divorcees in church leadership positions, most likely to oppose membership in the CHA, NCC and WCC, and least likely to oppose participation in the NAE. (see footnote 14).
